Only at the completion of the first edition of that early literature about her life did I become conscious that most of it-if not all-had been written by men. Awareness of a fact so very simple prompted work on a second, expanded, and more refined edition that was filled with explanatory linguistic, legal, and liturgical footnotes. 6 A later third edition incorporated the insights that scholars discovered and the sophisticated apparatus they had developed in the wake of the re-discovery of this woman. 7 How her writings have been used and interpreted in the articulation of that spirituality over the past twenty years, however, has been confusing especially when placed in the larger context of those writings about her. It was the word "interpretation" that troubled me. Clare had become for me a woman of mystery, hidden within the walls of San Damiano and known to me by literally a handful of her writings. From this vantage point, I began to ask: Are there dimensions of the spiritual tradition imparted by Clare that I overlooked? Asking this raised yet another far more daunting question: did this or could this twenty-first-century, American, itinerant male interpret accurately the world of this thirteenthcentury, Umbrian, enclosed woman? Responding to those questions demanded some sort of framework. Finding one became problematic because of the recent wave of literature written by a broad range of scholars in the academic world.
During my search, however, a verse from Psalm Eightyfour acted as the refrain of a liturgical Responsorial Psalm as daily I scoured-as may become tediously evident-a wide variety of readings to find answers: Happy are those whose strength is in you, in whose hearts are the roads to Zion. Not until I had received some answers, did I realize how in the spirit of Clare-and Francis-I had received them: "through divine inspiration."
I PersPeCtIves
It was a remarkable gathering: thirty members of the American Academy of Religion had come to San Francisco as part of its annual meeting who agreed to spend time apart discussing informally our methods for the teaching and study of spirituality. In addition to my confreres, J.A. Wayne Hellmann and William J. Short, and myself, were the Americans: Sandra M. Schneiders, whose article "Spirituality in the Academy" raised serious questions about the success of teaching a multi-faceted discipline, 9 and Bernard McGinn, who had just published the first of his six-volume history of mysticism. 10 There were the English Jesuit, Philip Sheldrake, whose book, Spirituality and History, raised, as its subtitle indicates, "questions of interpretation and method," 11 and the Canadian philosopher, Walter Principe, whose study of the attempt to define spirituality was raising fundamental questions about the nature of what was being taught under the umbrella of "spirituality." 12 The results of that one morning's meeting were two vehicles which have enabled the conversation of that day to continue: the establishment of The Society for the Study of Christian Spirituality and the publication of the Christian Spirituality Bulletin which in 2001 was expanded and renamed Spiritus: A Journal of Christian Spirituality. 13 With the help of these two means of communication, the vast amount of literature published under the title heading of "spirituality," has been carefully disseminated, analyzed and discussed.
fIndIng a vantage PoInt
While many welcomed the contemporary interest in spirituality as a positive sign, it has also obscured clarity about its nature and has prompted more than one contributor to ask: "What do we mean by 'spirituality'?" As Lawrence Cunningham of the University of Notre Dame wryly observes:
... the word "spirituality" is today employed to describe everything from New Age practices and therapies to overcome addictions (such as Twelve Step programs like Alcoholics Anonymous) to forms of oriental meditation, prayer groups, and retreats in the desert. 14 The starting place of any scholarly discussion of Christian spirituality, then, begins with defining it, a task that is more difficult that it seems.
The Latin noun, spiritualitas, appeared for the first time in a letter ascribed to St. Jerome in which he wrote: "Age ut in spiritualitate proficias [Act in order to grow in spirituality]." 15 Of course this reflects Jerome's translation of the Hebrew noun, ruah [spirit] , in the Old Testament and the Greek adjective, pneumatikos [spiritual] , a word that appears twenty-two times in the New Testament. "It is clear," Bernard McGinn observes, "that in this text, the term still bears the meaning that pneumatikos had from the origins of Christianity-increase your hold on the Spirit of Jesus, the source of the Christian life." 16 Thus, "… to grow in spirituality …" signified the process of moving beyond the sarx [flesh] and into the spirit.
14 Lawrence Cunningham and Keith J. Egan, Christian Spirituality: Themes from the Tradition (Mahwah, NJ: Paulist Press, 1996), 5-6. 15 PL 30: 115A. 16 Bernard McGinn, "The Letter and the Spirit: Spirituality as an Academic Discipline," in Christian Spirituality Bulletin 1 (Fall 1993): 3.
By the time of Francis and Clare, however, spiritualitas had begun to appear more frequently and, curiously, more diversely. By the mid-thirteenth century at least three, possibly four, distinct meanings emerged: the biblical, the naturalistic, the philosophical, and juridical. According to Lucy Tinsley, spiritualitas became the vernacular espiritualité in mid-thirteenth century Old French and then entered fourteenth and fifteenth-century Middle English, in all instances in the same context of juridical language. 17 In the sixteenth century, the meaning of the word fluctuated as the influences of Scholastic Thomism grew in strength. Quietism brought an understanding of mysticism into question, and Protestant expressions of piety and devotion spread. The academic manuals of Pierre Pourret, Joseph de Guibert, and Adolphe Tanquerey articulated definitions of Christian spirituality that absorbed many of these influences, especially the more Scholastic influences which reflected heavily a systematic theological approach. In his Compendio di Teologia Spirituale, Charles Andrè Bernard, former professor of spirituality at the Gregorian University, notes that Pierre Pourret, for example, defined spirituality as "that part of theology which deals with Christian perfection and the ways that lead to it." Bernard himself builds on this definition and sees spirituality as "a theological discipline studying Christian existence by describing its progressive development and elucidating its structures and laws." 18 In an article that appeared in one of the first issues of the Christian Spirituality Bulletin, Bernard McGinn reflects on discovering thirty-eight different definitions of spirituality which, he proposes, approach the subject from three different perspectives. The first of these is theological in nature, the second anthropological, and the last historical-contextual. 19 From these different vantage points we have a prism through which we might look at the Gospel vision of Clare and re-visit some of those questions that have challenged through the many years devoted to her writings. With which side of the prism, however, was I to begin? There was initially a temptation to consider the historically influenced definitions: given the nature of these reflections such an approach seems most logical since it is difficult-if not impossible-to define Franciscan spirituality aside from the person and personality of Francis. Then, there was a time of reflecting on those definitions that "put the greatest stress on spirituality as an element in human nature and experience," the definition concerned with passing on the heritage to younger generations with their contemporary preoccupations and views. The theologically rooted definitions, however, absorbed much of my attention as I attempted to grabble with Bernard McGinn's breakdown of "first-order" and "second-order" definitions, 20 Sandra Schneider's understanding of spirituality as "a dogmatic position supplying a 'definition from above' and an anthropological position supplying a 'definition from below"; 21 and Walter Principe's analysis of three levels of spirituality: (a) the real or existential; (b) the formulation of a teaching about a lived reality; (c) the study by scholars of the first and especially of the second of these. spirituality in general in terms that important anthropological and historical elements, but defined specifically Christian spirituality as "life in the Spirit as brothers and sisters of Jesus Christ and daughters and sons of the Father," a definition that he see as very much in accord with the thought of Karl Rahner and Hans Urs von Balthasar. 28 By chance, however, I came upon a comment of Joseph Cardinal Ratzinger published in a series of article celebrating his seventy-fifth birthday:
The words "pneumatology" and "spirituality" … are, simply from the linguistic point of view, very closely related: one word is a translation of the other. A connection of fundamental importance thereby finds expression: the Holy Spirit may be recognized in the way in which he shapes human life; and, vice versa, life shaped by faith points us toward the Holy Spirit. Reflecting on "Christian spirituality" means talking about the Holy Spirit, who is making himself known when human life receives a new center; talking about the Holy Spirit includes looking at people to whom he has given himself. 31 Not only have these contributions helped us to overcome a more scholastic approach to spirituality; they have opened for us the decidedly Trinitarian character of the Gospel vision of Francis and Clare, that is to say, of the Spirit's activity in deepening our conformity with Christ, and, while on the way to the Father, uniting us in communion with God and with one another.
This mutually shared Trinitarian spirituality of Francis and Clare is perhaps most simply and clearly articulated in Clare's Form of Life. After moving from the concerns for silence and association with outsiders described in chapter five, Clare proceeds in the sixth chapter to an articulation of what she sees as the very heart of the daily life of her sisters: the Gospel intuition of Francis expressed in the Form of Life he gave to her as early as 1212 or 1213:
Because by divine inspiration you have made yourselves daughters and handmaids of the most High, most Exalted King, the heavenly Father, and been espoused by the Holy Spirit as your spouse by choosing to live according to the perfection of the holy Gospel … 32 All of the elements of a Trinitarian spirituality are present: to make oneself a daughter and handmaid "of the most high, most exalted King, the heavenly Father"; to take "the Holy Spirit as a spouse" and the choice "to live according to the perfection of the holy Gospel." This possible connection between Francis and Paul rings true when we discover that medieval authors frequently wrote of divine inspiration in the context of the role of scripture in the spiritual life. 40 It may also help to explain why, in his Tes- 38 It does appear twice in his Earlier Rule (II 1 and XVI 3) to refer to what we might describe as a "process of discernment" -in the first instance to entrance into the brotherhood and in the second to a call to ministry in the foreign missions. It is reasonable to see both of these references as coming at a later date. 39 2 Tim 3:16. The allusion may also come from 2 Peter 1:21: "For prophecy came not by the will of man at any time: but the holy men of God spoke, inspired by the Holy Spirit." Both biblical texts are used in defining the divine inspiration of Scripture. 40 Gregory the Great (+ 604), Bede the Venerable(+735), and Peter Abelard (+1142) are among a few who have written of "divine inspiration" in the context of scripture and the pursuit of virtue. Closer to Clare's time, Hildegard of Bingen has two references to "divine inspiration in her Liber Vitae Meritorum. While writing of the growing virtue in light of the word of God, Hildegard writes: "All the beauty and embellishment of divine inspiration, as it were, the flowering and embellishment of the virtue of God, as well as divine inspiration itself, are glorified through the soul. For then the soul in which God is, performs good works, God's glory is magnified with heavenly praises since the sould comes from God." Cf. Hildegard of Bingen, tament, Francis expresses his esteem and respect for theologians "who minister to us spirit and life," i.e. the word.
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It may also enable us to identify this "breathing-in" as the energy or dynamism forming the basic contours of their dayto-day Trinitarian life and, equally as important, the freedom given by the Spirit of Sacred Scripture to work out its details. 42 We might find a similar approach taken by Francis in the twenty-second chapter of the Earlier Rule and in his advice to his brothers at the time of his death. Whatever the context of that twenty-second chapter may have been, the teachings of Jesus permeate it. "Now that we have left the world," Francis begins, "we have nothing else to do but to follow the will of the Lord and to please him." A startling simplification of his vision of Gospel life that implies a freedom that is akin to that of Augustine' 44 In all these instances Francis proposes a spirituality that is solidly developed through a sound biblical theology and, we might conclude, a process of discernment for daily life in which fidelity to the demands of the Gospel is indicative of the Spirit's presence. 45 In 45 In this context, the phrase "divine inspiration" takes on yet another challenge. Francis also uses the phrase when confronted with discerning ogy, Bernard Lonergan makes another contribution to this dimension of the "biblical-liturgical" spirituality of Francis and Clare. "As intelligent," he suggests, "the subject seeks insight and as insights accumulate, he reveals them in his behavior, his speech, his grasp of situations, his mastery of theoretic domains." 46 There will be a need to return to this "theological side" side of the prism to place the day-to-day Trinitarian implications of the Form of Life given by Francis to Clare. For the moment, it suffices to acknowledge how enriching these may be and to recognize how the literature of contemporary spirituality has benefited from exploring them. 47 Now it is necessary to turn to the other quotation of Francis that Clare provides in the sixth chapter of her Form of Life: If this was written, as Clare tells us, "shortly before" Francis's death, its encouragement to a Trinitarian life pursued in poverty was grasped after fifteen years of experiencing what the authenticity of those sensing a call to go among the Saracens, that is, to be exposed to the possibility of martyrdom. Isn't this the "perfection of the holy Gospel" of which Francis writes? If so, Clare's wish to endure martyrdom and her willingness to accept a life of sickness become even more comprehensible. 46 Bernard J. a challenge that demanded. This takes us from the theological approach to the anthropological or hermeneutical.
tHe "HermeneutICal" PersPeCtIve
In describing the second major category of definitions of spirituality he unearthed, McGinn employs the term, "anthropological," a word he judges to embrace the psychological, sociological, and cultural realities that affect the spiritual life. Studies in the spirituality of Clare abound, as we know, in areas that McGinn places under the umbrella of anthropology: studies placing Clare in the vortex of women in the thirteenth century, 48 examining her education and, in particular, her writing skills, 49 probing her psychological background, and so on.
While not rejecting McGinn's insights, however, Sandra Schneiders nuances them by using the term "hermeneutical," a word with which this biblical scholar is most familiar. 50 As in biblical studies, so too in the study of spirituality: the art of hermeneutics is complex and multifaceted in that it requires, especially in the study of the classics of the literature flowing from spiritual experience, knowledge of the contemporary psyche of the one interpreting them. In addition to studying the classics, Schneiders underscores the study of life and, in particular, of the spiritual life which she believes, because it is concerned with experience, "… is notoriously difficult to define and [problematic because it] is exacerbated by the addition of the adjective 'spiritual.'" 51 To simplify her approach, Schneiders suggests finding and interpreting "an ancient reality or text in contemporary language."
To exemplify nuances that might seem highly erudite and pedantic, Schneiders turns to Teresa of Avila's description of her conversion as a lens through which to examine her experience of God. Focusing on Teresa's autobiographythe "ancient text"-and, in particular, her experience of the crucified Christ on the cross of her convent's oratory-the "ancient reality," 52 Schneiders proceeds to probe its depths by asking questions that touch on interpretations of history and, more provocatively, on the psychological, sociological/feminist, and cultural dimensions of a sixteenth century Spanish woman.
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Were we to follow this approach, the "ancient reality" might be, as it was in case of Teresa of Ávila, the crucified Christ, in this instance, however, the crucified Christ on the cross of San Damiano. The "ancient text" might be Clare's most personal writings, her four letters to Agnes. 54 53 John Paul II recognized the implications of this role of experience in his homily at the proclamation of Thérèse of Lisieux as the youngest of all doctors of the Church. In the words of Dei Verbum he reminded us: "… that 'profound understanding of spiritual things' is given through experience, with the wealth and diversity of gifts, to all those who let themselves be docilely led by God's Spirit;" and, in the words of Lumen Gentium, that God Himself "speaks to us" in His saints and for, this reason, the spiritual experience of the saints has a special value for deepening our knowledge of divine mysteries. 54 Why only her letters? Carl Becker offers a reason: "The record of events, of what men have done, is relatively rich and informing. But a record of the state of mind that conditioned those events, a record that might enable us to analyze the complex instincts and emotions that lie behind the avowed purpose and the formulated principles of action -such a record is largely wanting. What one requires for such investigation are the more personal writings-memoirs, and, above all, letters-in which individuals consciously or unconsciously reveal the hidden springs of conduct." Carl Becker as quoted in A Treasury of the World's Great Letters, ed. M. Lincoln Shuster (New York: Simon and Schuster, 1940), xl. Cf. Regis J. Armstrong, his visit to San Damiano brought Francis into a decisive, face-to-face encounter with the crucified Christ, her forty-one years of living within its walls brought Clare daily into an ever-more profound embrace of her Spouse, the poor crucified Christ. Toward the end of her life, she writes of it as "that mirror, suspended on the wood of the cross" and delicately blends her images of the cross and of the crucified as she encourages Agnes to make it the focal point of her entire daily life.
It is this single-minded focus on the poor Christ that inspired Clare to put on the garment of his poverty. Curiously, an articulation of Clare's passion for poverty emerges only in 1234 when she first writes to a woman who desires to emulate her, Agnes of Prague. From the very first she is eloquent and inspiring; to this day, this "ancient text" continues to be so. It prompts us to wonder, however: what were her experiences of being poor during those first twenty-two years (1212-1234) in the small world of San Damiano, that is, the years that preceded her letters to Prague? How did they impact upon her and lead her to defend being poor so passionately? What did they teach her, in other words, about "the divine mysteries" of the poor Christ prompting her to be that "passionate lover of the poor, crucified Christ, with whom she wanted to identify absolutely." 55 Four experiences of being poor during those first twenty-four years seem to be worthy of our consideration.
In the first place, being poor meant for Clare the physical poverty of the actual monastery, San Damiano, which during those first years must have been extremely pristine, stark, and austere. What must it have been like during those first years? It is difficult for us to imagine as we now tend to look at it through the colored lens of a romantic imagination. A visit to it in the winter or on a damp, cold day in early spring is sufficient to give a modern day visitor a taste of the hardship and destitution these women endured. Its geographical location, moreover, should not be overlooked as, even today, the visitor has to go out of the way to visit it. Nonetheless, when motivated, the human spirit is resilient in enduring hardship, suffering, and want. One becomes accustomed to such physical poverty; it might not be welcomed but it can be endured. From this point of view, being poor taught Clare what a liberating power it is by enabling the one who accepts it to transcend what would materially seem necessary.
Clare's second experience of poverty became quite prolonged and undoubtedly more psychologically painful and trying: her loss of health. In the Acts of the Process of Canonization, Pacifica claims that Clare was sick for twenty-nine years, which would mean that she began to be ill in 1224. 56 She attributes her sickness to her abstinence and fasts which were so prolonged and strict that both Francis and the Bishop of Assisi had to intervene. 57 Francis's companions mention that Clare was seriously ill and feared she might have died before Francis.
58 It is not difficult to surmise that the living conditions at San Damiano did not help her condition. In any case, her sickness must have been debilitating physically and confining her to bed for seemingly long periods of time. Sickness became a constant companion of Clare from this point, an intimate friend who never left her until death. It can only be imagined how emotionally draining this must have been. The loss of one's health is one of the most enervating experiences of life for it brings into focus the gift of God that health is and into sharper clarity the reality of death.
A third and probably frequent experience of the poverty Clare experienced during those first twenty-two years in San Damiano must have been the loss of her companions either through death or through necessity. Ortolana, Clare's mother, may have died during those years. Little is known of them, yet it takes no stretch of the imagination to realize the some of her first companions must also have died before 1234. Others certainly left to establish or help in new foundations. One of those was her own sibling, Agnes, who left in 1230 to found 56 the monastery in Monticelli. The letter that Agnes wrote to her sister is possibly one of the most emotional in all early Franciscan literature as she pours out the depths of her own feelings of separation, feelings that possibly reflect Clare's own. 59 The loss of any sister in a small community must be an experience of poverty, particularly when it may be a permanent one: part of the community dies.
Acts of the Process of Canonization
Lastly, Clare must have experienced an overwhelming sense of poverty at the death of Francis, her "pillar, only consolation after God, and support." 60 Nonetheless, it is clear from her Testament that the remembrance of his death prompted a remembrance of the commitment to poverty that she, together with him, had embraced out of love of God. In that same passage of the Testament, there is a hint of the fear, disillusion, and disappointment she intuited that, without him, others would doubt the Gospel dream they both shared.
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What did these four experiences of being poor teach Clare? All too easily the words come in reply: the poverty of Christ in the self-emptying of Bethlehem, in the silent resignation of the hidden life of Nazareth, and in the total abandonment of Calvary. Would it not be more appropriate, however, to suggest that while her poor Christ taught Clare how to be poor, what He taught her about being poor was something else? As the young, idealistic woman embraced his poverty in those early years, Jesus became for Clare the unfathomable confirmation of the lessons of the psalmists that she-like Mary, the Mother of God before her-was imbibing day-byday. Her experiences of physical and material deprivation, of life-threatening, lingering sickness, and of emptiness must have taught her to resonate with the sentiments she found in the psalms and fleshed-out in Jesus. In this light, would it not be more accurate to say that what we so glibly speak of as "the charism" is not poverty as much as it is a profound confidence and trust in a loving God that becomes more unmistakable the more it is challenged? "It is confidence," Thérèse of Lisieux wrote to her sister, Cé-line, "and confidence alone that leads to love." 63 IV promulgated for the Order of Saint Damian twenty-eight years after that of Hugolino, that is, in 1247; 74 and, finally, her own which was approved two days before her death, August 9, 1253.
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The Canadian philosopher, Walter Principe, maintains that context is a necessary corrective lens in reading the sources for our study or practice of spirituality. 76 From this perspective, the past twenty years have shown us that examining each of these "legislative" documents in its proper context tells us much about the spirituality of Clare. The study of Englebert Grau in 1980 77 and the publication of a critical edition of the Sources Chrétiennes in 1985 78 prompted many scholars to focus their attention on Clare in a way unprecedented in history. During their research, these scholars came to recognize the importance of the decrees issued by three of the popes of Clare's religious life: Honorius III (1219-1227), Gregory IX (1227-1241), Innocent IV (1243-1253). 79 In doing so they provided neglected resources for the study of religious women in the first half of the thirteenth century. 
Earlier Rule and the Later Rule of Francis, and the Form of Life of Innocent IV.
Some of the scholars of the past twenty years, if not most, are women; not a few are lay women and, among these, many are non-Catholic critical historians with varied interests. Inevitably they seem to arrive at the same appreciation of Clare's unique place among religious women who, in the thirteenth century, were drawn to the new expressions of spirituality and religious life introduced by those favoring the vita apostolica and a life of itinerant preaching, e.g., the Order of Preachers, the Augustinians, and the Lesser Brothers. 81 Understandably some of these women scholars have studied Clare's Form of Life in-depth hoping, by taking this historical-contextual approach, to identify the Church's impositions on women of that time. Others become intrigued by the discovery that Clare's Form of Life is the first written by a woman and that this frail woman was so strong in her struggle to fend off any compromises to the Gospel life of poverty inspired in her by Francis. In reviewing the literature concerning the Form of Life written by Clare, it becomes clear that contemporary scholars have probed the legislative milieu in which it was crafted, and have enabled us to identify clearly those essential elements of religious life unique to the Poor Ladies.
From a historical-critical examination of her Form of Life, what have we learned from these scholarly efforts? In the first place, Clare emerges as a most astute, judicious, and determined woman. From a careful, meticulous analysis of her Form of Life, her awareness of the legislation affecting religious women in the first half of the thirteenth century becomes immediately apparent. The Cistercian and the Premonstratensian women of the twelfth century had refined their expressions of the Benedictine Rule to accommodate themselves to different living conditions, as had the Domini- 81 can Sisters of San Sisto and those of other Italian and French foundations in the early thirteenth. 82 Undoubtedly with help from the future Alexander IV, Cardinal Rainaldo, Clare, as a most discerning, strong woman, was capable of articulating her desires. In some ways, she surprisingly exceeds the severity of other religious groups of women even in some of her prescriptions regarding the enclosure. In other ways, however, she emerges as far more flexible and humane.
Secondly, Clare's vision of Gospel life is crystal clear. By showing the influence of the Regula bullata or Later Rule of the Lesser Brothers, the first three chapters of her Form of Life-and to some extent the fourth-clearly reflect her unwavering resolve to follow the Gospel vision she received from Francis. The same may be said of chapters six, seven, and eight which particularly reveal her tenacity in preserving a life sine proprio, and nine and ten which manifest her vision of a life built on love. Nonetheless, comparisons between his Later Rule and her own Form of Life, however, reveal how discerning and perceptive she was in adapting Francis's Gospel idealism to the situations of the feminine life. The problem chapters of Clare's Form of Life are five, eleven and twelve: those that touch on the enclosure and all it implies.
In the historical context in which she lived, why did Clare accept this form of Gospel life and not struggle to obtain permission for its itinerant form as Francis had obtained for his brothers? Was she simply a realist, submitting passively to a hierarchical Church that favored other structures for women than those that were becoming increasingly more fluid? Only her struggle to preserve the heritage of poverty remains known to us. From this perspective, what is obvious is that Clare embraced the Trinitarian life described by Francis and expressed no difficulty in its being lived in the stable, enclosed environment of San Damiano, but with one major difference: the embrace of poverty! When seen in the context of thirteenth century women, did not such a precarious and possibly hazardous life invite vulnerability and risk-taking and, therefore, warrant far more protection than an itinerant life-style? 83 Possibly! Nevertheless, we are confronted with the stark facts of history. Would it have been different had Clare been born at another time, in another period of history when she and her sisters could have lived facts of history as we know them and are, therefore, challenged to reflect upon the reality of the enclosure she articulates in her Form of Life for which she vigorously sought-and received-papal approval.
II Hermes, tHe god of multI-taskIng
In addition to addressing questions of definition, interpretation and the search for dimensions that have been overlooked, ongoing conversations in the academic world have wondered whether our contemporary study of spirituality may be able to repair the breach between life and knowledge, one that began in the late Middle Ages and became solidified in the modern period. Others, perhaps more autobiographical in nature, grabbled with the challenge of confronting contemporary women and men with interiorizing the spiritual theology or wisdom of the printed page. Interiorize: not through self-absorbed introspection, but as one author observed, "… in ways that open readers to the world, to one another, and to God in compelling ways." 84 In this light, a new dimension of spirituality in the academic world was recognized: the concern for the self-implicating nature of studying or teach- 83 In his Homilia 26: 7, Augustine asks a provocative question about Thomas's absence from the Upper Room: "Do you really believe that it was by chance that this chosen disciple was absent, then came and heard, heard and doubted, doubted and touched, touched and believed? It was not by chance but in God's providence." PL 76: 1201. The same approach might be taken toward the time of Clare. Had she come even fifty years later, an itinerant lifestyle might have been hers. This leaves this a more probing question: did God have a purpose in this?
84 Douglas Burton-Christie, Minding the Spirit, 62.
ing it. A haunting question arises: are those who study or teach those "ancient texts or realities" open to the actuality that, if it is to be effective, their enterprise should transform them, change their lives in simple, or perhaps even dramatic, ways? This has prompted discussions about the evocative power of symbols in which it was suggested that much of knowledge of spirituality is expressed through symbolic forms: literary, visual or auditory. 85 If the strength of a symbol lies in its ability to move from the material order to that of the spiritual or supra-sensible, then an ideal symbol, it may be argued, would express in ways that transcend words the meanings of spirituality. "Symbols," argues John McKenna, are experiential. They are not just informative. They take hold of a person's mind, will and emotions. A good symbol reaches down through the sense, past reason and into the depths of a person's unconscious psyche to lay hold of the person totally. 86 Moreover, by its nature, a symbol does not represent or point to an absent reality; on the contrary, it shows the reality to be present and invites the spectator or, more appropriately, the would-be participant into these ever more self-implicating activities. Nonetheless, McKenna points out that symbols are limited as well as historical and can, therefore, "lose their 'surplus' of meaning and their closeness to the symbolizer." Using the words of Paul Tillich, McKenna concludes: "Like living beings, they grow and they die." 87 It is important, then, that we use them creatively as invitational expressions welcoming us into deeper mysteries. tHe Sym-bolum From its inception our Franciscan tradition has enriched us with symbols-religious, literary, and architectural: all with historically sound foundations. It could be argued that its symbolic dimension flows from the very thirteenth-century persons of Francis and Clare themselves whose very names suggest the symbolic. Among the religious symbols of the Franciscan world the crucifix of San Damiano and the Tau immediately come to mind. Franciscan literature is filled with an endless variety of symbols as the writings of Thomas of Celano and, even more so, Bonaventure exemplify. 88 In addition to all these, the places and, most of all, the churches associated with both Francis and Clare become most expressive: the Rivo Torto, Greccio, La Verna, the Portiuncula, and, in particular, that ancient church and dwelling which became so decisive in the lives of Francis and Clare, San Damiano. If symbols are evocative, moreover, San Damiano calls us untiringly and ever more profoundly into its mysterious depths.
In telling the story of Francis, San Damiano is pivotal not only for setting the stage of the conflict between the young man and his father, but, more importantly, for becoming the site of the discovery of the saint's mission throughout life. Nonetheless, isn't it curious how in his Life of Saint Francis Thomas of Celano overlooks one of the most significant symbols within San Damiano: its crucifix! Instead, Thomas integrates only the place of this "church on the side of the road" into his underlying theology of ecclesial reform.
89 He includes the incident-which he seemingly learned from 88 Once again, however, Francis inspired this characteristic as his Canticle of Brother Sun expresses the symbolic character of Franciscan spirituality in perhaps a most extraordinary way prompting Éloi Leclerc, among others, to write of it as a window gazing into his very soul. While it is easy enough to remember the symbols -sun, moon and stars, wind, fire, water, earth, it requires an effort to unlock the depths of the adjectives describing them, but therein are the keys that unlock their treasures. Cf While laboring with others in that work, [Francis] used to cry to passers-by in a loud voice, filled with joy, saying in French: "Come and help me in the work of the church of San Damiano which, in the future, will be a monastery of ladies through whose fame and life our heavenly Father will be glorified throughout the church.
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This, too, would have strengthened Thomas's perspective of ecclesial reform in which he sees the women of San Damiano actually being the ones who accomplished the restoring of "the ancient house of God." 91 Whatever the contexts of these stories, all of them accentuate the significant role San Damiano plays in the saga of the Franciscan mission. The stories are, however, riddled with symbols, ones that invite us to enter into the secrets they contain.
To plummet the symbolic depths of San Damiano we might turn once more to the writings of Joseph Ratzinger, this time an early one, Introduction to Christianity, in which the future Pope Benedict XVI reflects on "… the unity of the symbolum, as the ancient Church called the baptismal profession of faith." What precisely is a symbol, he asks and proceeds by examining its roots:
Symbolum comes from symballein, meaning in English: to come together, to throw together. The background to the word's etymology is an ancient usage: two corresponding halves-of a ring, a staff, or a tablet-were used as tokens of identity for guests, messengers, or partners to a treaty. Possession of the corresponding piece entitled the holder to receive a thing or simply to hospitality. A symbolum is something that points to its complementary other half and thus creates mutual recognition and unity. It is the expression and means of unity.
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Two pieces: one that points to its complementary other half! In the second chapter of his Major Legend, Bonaventure suggests that initially the young Francis recognized only one piece, that is, its material dimension of the mandate he heard from the Crucified. 93 How he came to discover the other, the spiritual implementation, is only revealed at the end of that chapter when Francis rebuilds the church of the Virgin Mary, the Portiuncula. Were we to follow Bonaventure's interpretation of these events in the early life of Francis, it might be easy to surmise that, while Francis had prophesized that San Damiano would become a monastery for women, he may not have understood what that meant until his time rebuilding the church of the woman, Mary.
In a footnote to his reflection on the meaning of symbol, one that could be easily overlooked, Ratzinger teases out some further implications of a symbol's role that seem apropos in our discussion of Francis and Clare:
In Plato the idea of symbol is expanded into an interpretation of human nature. In the Symposium (191d), he describes man himself, in connection with the androgyne myth, as a half that calls for its complemen- 93 Cf. Bonaventure, Major Legend II 1: "… he prepared himself to obey and pulled himself together to carry out the command of repairing the material church, although the principal intention of the words referred to that Church which Christ purchased by his own blood, as the Holy Spirit taught him and as he himself later disclosed to his brothers." The Founder, FA:ED 2, 536.
being, because we have been cut, like flat-fish, out of a pair. Each of us is always looking for the σύμβολον that belongs to him [for his other half]." 94 "Thus," he concludes, "in the description of the creed or profession of faith as the symbolum we have at the same time a profound interpretation of its true nature…As sym-bolum, it points to the other person, to the unity of spirit in the one Word."
Had the two "half's" of the symbol ever discussed in their initial conversations ways of life "in the unity of spirit in the one Word"? What might have been the thoughts of Francis when, five years after receiving the call from the Crucified, his prophetic intuition about San Damiano was fulfilled, that is, when he led a "restless" Clare, carrying "the other half," to live there? 95 What were their reactions when, six or seven years later, Hugolino imposed the monastic Rule of Saint Benedict-and the enclosure-upon her and her followers, the "Poor Ladies" as they came to be known? This, too, we will never know.
True, their Gospel ways of life were both brought about by the same creative power, "the Spirit of the Lord and His holy activity," and, because of that, grounded "in the one Word." The means of expressing that Gospel enterprise-the "itinerant" of Francis and the "monastic" of Clare-became quite different, although their missions were identical: the rebuilding of the house of God. His became an active enterprise of proclaiming the Gospel in word and deed and of gathering people for the Lord; hers was more an embodiment of the Gospel as she and her sisters incarnated in their daily life its Trinitarian character and its profound call to commu- 94 Ratzinger, Introduction, 97, n.8. 95 The choice of "restless" to describe Clare prior to coming to San Damiano reflects the Legend IV:7 where the author writes: "After a few days, she went to the church of Sant' Angelo in Panzo, where her mind was not completely at peace, so that, at the advice of Saint Francis, she moved to San Damiano." The Versified Legend IX 1-2 states that in doing so, Clare was "following Francis's command." The Bull of Canonization 9/36, possibly influenced by the Versified Legend simply says that "she was led by… blessed Francis to the church of Saint Damian." nion. To this day may not both be seen as two pieces brought together by the Spirit "in the one Word"? If Clare did not fret about the details and restrictions of the enclosure in chapters five, eleven and twelve of her Form of Life, might it have been because she recognized that these were "evocative" externals protecting the inner life of the Gospel perfection, a profoundly Trinitarian life, that she and her sisters were striving to live? At the same time, might she not have appreciated that these externals were symbolic of those of the church itself whose inner life was veiled in mystery and, as a result, became an expression of the unseen presence of God in the midst of the world, one that invited those reflecting on them to struggle with their implications?
tHe "Co-InCIdenCe"
These questions, however, prompt us to go deeper into the mysteries of the San Damiano and to reflect further on the etymology of the word "symbol." If the Greek σύμβολον (sýmbolon) comes from the root words συν-(syn-) meaning "together" and βολή (bolē) "a throw," then it could be translated as something "thrown together" or literally a "co-incidence." In God's providence, we might suppose, Francis and Clare were "thrown together" or "co-incided" in fulfilling the ecclesial mandate heard before the cross: by Francis in his enterprise of rebuilding materially that small church of San Damiano; by Clare in making of it a "school" of poor contemplative women learning to carry out the activities of the Lord's Spirit.
It is understandable why the popes, Innocent III and Honorius III, embraced Francis and his followers as enthusiastically as they did and why Hugolino as papal legate and later pope protected and advanced their cause so forcibly. From the very first, Innocent III recognized that the intuitions of Bishop Guido of Assisi and Cardinal John of St. Paul were correct: Francis and his followers would be valuable instruments of rebuilding the Church. The details provided by the Anonymous of Perugia and amended in the Legend of the Three Companions describe, as we know, how the Gospel intuition of Francis was brought into the ecclesial structures by Innocent III. Imposing a juridical structure on their Gospel initiative may seem today to some as stifling-we need only think of John Holland Smith's characterization of the Later Rule as "The Death of a Vision."
96 Joseph Cardinal Ratzinger, however, asks:
hasn't this remained the inner drama of the Franciscan order … on the one hand, the impulse to live and preach the gospel in a radical way, which explodes the institutional framework and would prefer greater freedom, greater poverty; and, on the other hand, the necessity of finding some forms in which the whole thing can take its place in normal society? But it is precisely in virtue of this inner flame, which has repeatedly leapt beyond the confines of what is merely institutional, that the order has perceived its function within the Church in the long term. 97 Unfortunately, no account of the initial approval of the primitive way of life of Clare and the Poor Ladies exists as it does for Francis and his brothers. Was there any attempt at "finding some forms … [for] its place in normal society" as there was for the brothers? What did prompt those popes and papal legates of Clare's time to impose the enclosure on her and her sisters? Did they attempt-as they had for Francis-to find a different approach to this new presence of the gospelthis gospel call to live sine proprio-expressed by Clare? Will we ever know? 96 John Holland Smith, Saint Francis of Assisi (New York: Scribner, 1972). 97 Ratzinger, God and the World 395. The author continues: "In fact, the Church herself lives in this dilemma: that we all ought to be greater, we all should, in a more radical way, get out of the compromise of our lives. But then, if we must still continue to live out these compromises in the world, as we now have it, then we ought at least to carry within us the goad of this disquiet and to open our lives and that of the world to the full greatness of the gospel."
We are left then to rely principally on the written response of Pope Honorius III to a lost letter of Cardinal Hugolino in 1218. Honorius suggests that he recognized the intuitions of his papal legate regarding the Poor Ladies, appreciated their desire to live poorly, and desired to provide for them amid the "instability of worldly prosperity." 98 In someway, however, his letter is somewhat ambiguous, particularly in its manner of granting his papal legate some leeway for caring for the material needs of these women. Hugolino's Form of Life for them seems to capitalize on the pope's subtle mention of "instability" by imposing the "sure and stable foundation for making progress" provided by the Rule of St. Benedict. He skillfully avoids, however, any mention of poverty and, providentially, sets the stage for Clare's role in defending, clarifying, and promoting the very means by which she envisioned living in the Church. With each challenge-at least as they are reflected in her letters to Agnes of Prague-Clare's understanding of a life sine proprio becomes more lucid and emphatic as does the reason for it: Christ.
If it is true, as Paul Ricouer maintains, that our reflections on a symbol embrace the past-"an archeology"-and the future-"an eschatology," then being before the crucified Christ in San Damiano must have led Clare, as it did Francis, through a lifetime of challenge and promise. 99 The "co-incidence" of San Damiano lies in that small church becoming the biblical propitiatorium, the mercy seat of the holy of holies, where Christ spoke to Francis and where Christ entered each day for forty-one years into union with Clare.
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The experiences of her first twenty-two years (1212-1234) in San Damiano, those years before her first letter to Agnes of Prague, act as a lens through which, as we have seen, we may discern the lessons Clare learned from being poor. They may 98 Pope Honorius III, "Letter to Cardinal Hugolino," in The Lady, 71-2. 99 See McKenna, Symbol, 28. 100 Cf. This is the imagery Bonaventure uses in the Soul's Journey into God where, in Chapter V, he envisions the poor contemplative reflecting on the God of the Old Testament ("I am Who am") and, in Chapter VI, the God of the New ("One alone is good"). Both come together in reflecting on Christ.
be seen, in other words, as offering a hermeneutical perspective from which to interpret those three letters Clare writes to Agnes between 1234 and 1238. Aside from learning from her Testament that, "although physically weak and frail," she and sisters "did not shirk deprivation, poverty, hard work, trial…," we know little of those years. Yet we do know that by 1219 they had made an impression upon Hugolino and that by 1228, after Francis's death, she had entered into the struggle to preserve the character of their poor life. That first letter to Agnes, however, shows, in 1234, the passion of her desire to honor the commitment she had made to live poorly, while the following two letters how intensely that passion grew.
Nonetheless, it is worth repeating the different expressions of Francis and Clare for, as we saw, the means of expressing their commitment became quite different, although the goal they shared was very much the same: the rebuilding of the house of God. His was a poverty that was freeing in that it enabled him to travel in pursuit of proclaiming the kingdom of God as the Gospel's missionary discourse mandated; hers was rooted to a place, to the small world of a monastery in which the mysteries of the kingdom were embodied, lived out in a more tangible way. His was a poverty that permitted a degree of independence so that one could seek employment or, if necessary, beg for alms; hers did not since it was dependent on the generosity of others: those who would beg in their place and those who would generously provide for their needs.
In treatment of the theology of the symbol, Karl Rahner devotes considerable attention to what he calls the "symbolic reality" that expresses or embodies a person or thing so strongly and is so charged with meaning, that it renders the other present. 101 A century before Clare, Hugh of St. Victor captured a similar theology in writing of the love of God expressed in Christ: "I feel, O my soul, such is the power of love that you are being transformed into the likeness of him you love."
102 Clare undoubtedly expressed it differently. She writes in her second letter to Agnes: "As a poor virgin, embrace the poor Christ … Gaze, consider, contemplate, desiring to imitate Your Spouse …" 103 "Place your mind before the mirror of eternity," she urges her in the third.
104 "Gaze upon that mirror each day, ... that Mirror, suspended on the wood of the Cross," she exclaims in her last.
105
Ultimately the daily hidden lives of the poor women of San Damiano championed in stable, rarely-changing ways the reality and fidelity of the love of God. In the meanwhile, the activities and words of the poor brothers in the world challenged its ever-changing values by calling women and men to a life of conversion. In some ways the silent, enclosed witness of Clare and her sisters, however, articulated more forcefully the profound interior disposition that prompts the acceptance of being poor. As Benedict XVI observes in his commentary of the first beatitude:
These are people who know that their poverty has an interior dimension; they are lovers who simply want to let God bestow his gifts upon them and thereby to live in inner harmony with God's nature and word…. They come with empty hands; not with hands that grasp and clutch, but with hands that open and give and thus are ready to receive from God's bountiful goodness. 106 If it was that repeated experience of "God's bountiful goodness" that Clare and her sisters enjoyed during those first years in San Damiano, then, as confident lovers, they became ever more eager to be receptive of God's love. Once again the words of Thérèse come to mind: "It is confidence and confidence alone that leads to love." 107 Herein is the secret of Clare's passionate defense of poverty and her unique role in the contemplative life of the Church: love, the love of one who is poor.
enter Hermes and HIs tortoIse
At this point we might profit by returning once more to etymology, in this case of the etymological roots of "hermeneutics," the art of interpretation, and those of "symbol," the two-dimensional means of expression. Curiously both find their foundations in the seventh century B.C.E. Homeric Hymn to Hermes in which the mythological, precocious son of Zeus, Hermes, climbs from his crib and discovers a gift of the gods: a tortoise that provides him endless delight. "When he found it," the myth continues, "the helpful son of Zeus … won boundless bliss, laughed when he saw it and straightway said:
συμβολον ηδη μοι [A symbol/co-incidence/omen of great fortune for me so soon!] I don't despise you. Hail, O shapely hoofer and companion of the feast, sounding at the dance! Your sight is welcome! Whence this lovely toy, the gleaming shell that clothes you, covering, a tortoise living on the mountains? But I shall take you and bring you inside; you'll profit me. And I shall not dishonor you for you will serve me first. Better to be inside; being at the gates is harmful for you.
also Matt 12:46-50; Mark 3:31-35; Luke 8:19-21). Theologically speaking, moreover, the dynamics of Francis's proposal flow from the sacrament of Baptism and, in this light, the biblical "man of desire" came to appreciate, as did Clare, the singular role of the "Spirit of the Lord and His holy activity." That alone was necessary: the gift of the Spirit, the gift of Baptism. To be followers of Francis and Clare, it could be argued, is to enter, as must every baptized Christian, into the mystagogy of Easter.
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It was their commitment to living this baptismal life sine proprio, however, that made all the difference. Their indefatigable embrace of poverty empowered them to empty themselves totally, to become "like an empty shell in which God can pour out an abundance of his gifts." 114 Receiving implies accepting or having a capacity or readiness to be given. Perhaps therein do we find the greatness of Francis and Clare: for them holiness was not an enterprise of achievement, it was one of receptivity, a process of self-emptying through which they received the spirit of holiness. 115 To acknowledge this is to appreciate what Bonaventure wrote early in his theological career: "To become holy is nothing other than to 113 In this regard, the 17 June 2007 address of Pope Benedict XVI to the clergy and religious of Assisi is most apropos: "If we are speaking today of Francis's conversion, thinking of the radical life choice he made as a young man, we cannot forget that his first 'conversion' took place in the gift of Baptism. The full response which he was to give as an adult would merely be the ripening of the seed of holiness that he received then. It is important that we have a deeper awareness of the baptismal dimension of holiness in our life and in our pastoral approach. It is a gift and a duty for all the baptized."
114 John Paul II, Letter to the Poor Clares, L'Osservatore Romano, English Edition, August 25, 1993. 115 The words of Pope Benedict XVI concerning the "poor in spirit" are apropos here: "Silently evolving here was the attitude before God that Paul explored in his theology of justification: These are people who do not flaunt their achievements before God. They do not stride into God's presence as if they were partners able to engage with him on an equal footing; they do not lay claim to a reward for what they have done. These are people who know that their poverty has an interior disposition; they are lovers who simply want to let God bestow his gifts upon them and thereby to live in inner harmony with God's nature and word." Jesus of Nazareth, 76. receive the grace of the Holy Spirit." 116 At the end of his life, therefore, he provided what may be the simple formula for the holiness exemplified in both Francis and Clare: "The law of holiness is the law of grace," that is the gift of the Holy Spirit.
This Spirit-filled life as poor beneficiaries of God brings us back to Joseph Cardinal Ratzinger's comments on the close relationship between pneumotology and spirituality. "Reflecting on 'Christian spirituality,'" as he suggests, "means talking about the Holy Spirit, who is making himself known when human life receives a new center; talking about the Holy Spirit includes looking at people to whom he has given himself." 117 How then did Francis discern the activities of the Spirit of the Lord in Clare and the Poor Ladies? The first half of the Canticle of Exhortation he wrote for them provides some insights:
Listen, little poor ones called by the Lord who've come together from many parts and provinces.
Live always in truth that you may die in obedience.
Do not look at life without for that of the Spirit is better. 118 Francis's companions tell us that he composed this at the same time as his Canticle of Brother Sun, that is, in the Spring of 1225. Indeed, there are similarities in the two texts that go beyond the phenomenon that they both come to us in Umbrian dialect. There are strong Trinitarian underpinnings in both. Curiously, Francis's long-overlooked canticle to the Poor Ladies may provide some of the most profound in-sights into the "co-incidence" of San Damiano. "Called by the Lord … to live … in truth … the life of the Spirit, [the] little poor ones from many parts and provinces" come together to mirror the inner life of the Triune God.
Francis's recognition that it is the Lord who calls them to "come together," may provide the best insights into his understanding of the activity of Holy Spirit.
119 If the Spirit is named by what is divine about God, that is, what is held in common by the Father and the Son-"holy" and "spirit," then his nature is in fact this: being the communion of the Father and the Son and his particular quality is to be unity. If Baptism gives us new life in the Spirit, it follows that becoming a Christian means becoming "communion." Being "spiritual," therefore, has an essential implication of coming together as one, of mirroring the inner life, the "comm-union" of the Triune God. "The very names 'Father' and 'Son' express what is particular to the first and second Persons of the Trinity, the giving and receiving, being as giving and being as receiving, as word and answer, yet so fully one that this results, not in subordination, but in unity …" 120 The activity of the Spirit is, therefore, described in keeping with the nature of God himself, Personal. The Spirit's presence with us, however, demands that the process of growing "spiritual" is neverending. It is an expression of the activity of the ever-living God within us and, as such, is ever-expansive, never resting until it brings all into one-"May they be one as we are one" (John 17: 20, 23 [may they be holy in being one as we are one]." 121 Note that he adds to Jesus' prayer in John's Gospel: "… sanctificati [be holy in being]" suggesting, it would seem, that our efforts to grow in holiness are tied to our efforts to grow in oneness. It is his awareness that these women came from far and wide into a restricted, poor, and stark dwelling that makes Francis's encouragement so meaningful. Living together for long periods of time in a confined environment was difficult enough; doing so as poor human beings dependent upon one another amid the vicissitudes of daily life was even more. Only in the Spirit could these women be empowered to persevere in coming together as one. In doing so, they gave evidence of how the Spirit becomes interchangeable with love and manifests His primary activity: the love that unites and draws into an abiding unity.
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Thomas of Celano's praise of the virtues of the Poor Ladies in 1228 is significant in this regard. The first characteristic of their lives that he singles out is their mutual and continual charity "that binds their wills together … Forty or fifty of them can dwell together in one place, idem velle et idem nolle [wanting and not wanting the same thing] forming one spirit in them out of many."
123 Twenty-five years later Rainaldo underscored the wonder of their life of "comm-union" when, in his introductory letter to Clare's Form of Life, he identified their "manner of holy unity" as one of its primary characteristics. 124 Might not he have pointed this out to Innocent IV whose introductory letter-added at a later datestresses their living "together in unity of spirits"? 125 Isn't it curious how both men place their mention of this call to a life of oneness in the same breath as that of poverty! It is as if the two men came to appreciate how poverty made their life of comm-union so transparent. A life sine proprio revealed how strongly the activity of the Spirit brought them together.
It is, however, the first word of Francis's Canticle of Exhortation that is most important: "Listen." If this was written in the spring of 1225, then it is more or less contemporaneous with Francis's Letter to the Entire Order. Both documents contain this same simple exhortation: "Listen." Moreover, to both sisters and brothers, he continues by encouraging them to respond through obedience to the word of God they have heard from the Lord. 126 There is a certain consistency in his approach in this for focusing attention on the word flows from the fundamental vision of this Francis gave Clare from the very beginning: a life "according to perfection of the holy Gospel." If so, it now takes on new meaning: "Live always in truth that you may die in obedience." Isn't it curious, though, that he now accentuates living "in truth" and dying "in obedience." "Glorify them in truth" is the prayer Jesus asks the Father for the apostles; it is also what Francis asks for his followers. "Your word is truth," Jesus continues, as does Francis. While the foundations of his encouragement are clearly the Gospel and Letters of John (John 17:17; 2 John 4; 3 John 3), the First Letter of Peter provides another perspective: perishable but from imperishable seed, through the living and abiding word of God; for "all flesh is like the grass and all its glory like the flower of the grass. The grass withers, and the flower falls, but the word of the Lord abides forever." 127 Resignation in obedience to the truth is what purifies one's love of others simply because of the "yes" to the living word of God it demands, the criterion of love it presents, and the transparency it inspires. Listening and responding to, that is, growing in that word guarantees a gospel life among sisters or brothers that is genuine and abiding. The ambiguity of Francis's encouragement to "Live always in truth that you may die in obedience" may be yet another instance of his respect for the role of "divine inspiration," the Spirit present in scripture. It may well be proof of the conviction of Francis and Clare that the life of the poor reveals in a unique way the mysterious power of the "living and abiding word" of the poor Christ, Whose words are "spirit and life" (John 6:63) and, as Isaiah spoke of it, the food of the poor" (Isa 55:1-11). It may well be an indication of the awareness of both Francis and Clare that another activity of the Spirit is never to point to Itself but to the other: "My spirit and the Spirit of Christ cry out 'Abba, Father!'" and "It is only in the Spirit that we can cry out 'Jesus is Lord!'" Francis's encouragement to listen prompts yet another return to Clare's own words to these poor women, her sisters:
Among the other gifts that we have received and continue to receive from our magnanimous Father of mercies and for which we must express the deepest thanks to our glorious God, there is our vocation, which the more perfect and greater it is, the more we are indebted to him.
Those words of Clare's Testament come to us after years of living within the confines of San Damiano where day-by-day, year-by-year Clare would have awaited the "living and abiding word" of the crucified Christ before whom Francis had received his mission. It is all a matter of gift.
As a woman, Clare would hardly have ignored the women depicted on the cross of San Damiano. 128 At some point, she must have gazed upon and considered each of them: on the one side, Mary, the Mother of Jesus; on the other, the two Marys, the wife of Clopas, and the Magalene (John 19: 25). Now more than the others, though, it must have been the Mother of Jesus who absorbed her thoughts as she stands with a paradoxical slight smile pointing to the side of her crucified Son from whose side flows blood and water (John 19:34) . If the Gospel of John is such a primary influence on the crucifix of San Damiano, then Jesus' conversation with the Samaritan woman in which he asks for the "gift" of water must have deepened Clare's appreciation of Mary's gesture.
Jesus asks the woman for water in order to reveal himself as the giver of living water.
129 "If you knew the gift of God, and who it is who is saying to you, 'Give me a drink,' you would have asked him and he would have given you living water" (John 4:10). On the Feast of Tabernacles or Booths, the commemoration of the wanderings in the desert, Jesus continues this theme. For the seven days of the Feast water was carried from the Pool of Siloam to the temple in remembrance of the water from the rock in the desert (Num 20-2-13). "On the last day of the feast," John narrates, "the great day, Jesus stood up and proclaimed: "Let anyone who thirsts come to me and drink. Whoever believes in me, as scripture says: 'Rivers of living water will flow from within him.'" He said this in reference to the Spirit that those who came to believe in him were to receive. There was, of course, no Spirit yet, because Jesus had not yet been glorified (John 7:37-39).
Clare may well have reflected that her calling, in ways similar to those of Mary, the Mother of God, was to point as well to the crucified Christ and the gift of living water. "If you knew the gift of God …"
These thoughts bring us once again to the crucifix of San Damiano, this time to its depiction of Christ's Ascension and the finger of the right hand of the Father. "Grace was given to each of us," Paul writes in the Letter to the Ephesians, "according to the measure of Christ's gift. When he ascended on high he…gave gifts to men" (Eph 4: 7-8). The gifts of the gift: what Paul describes as so many manifestations of the presence of the Spirit given in the one body (1Cor 12:4-11) in order to build it (Eph 4:12)! It is not impossible that Clare meditated on these passages as she reflected on the words Francis heard from the crucifix and wondered about her own role in the rebuilding of San Damiano. What gifts had the Gift given to her, this poor enclosed woman called, as was Francis, to lead others in living the Gospel? Was she, like he, not called to use those gifts in ways that went far beyond this small, impoverished church on the slopes of Subasio? In this light, is not the mandate she gave to her sisters, like that of Francis to his brothers, a call to gift others for the building of the Church Universal, a call, in other words, to manifest "the Spirit of the Lord and his holy activity"?
tHe CaPrICIous Heart of Hermes
In conclusion, we should return to the tale of Hermes and his tortoise where we left the child taking this fortuitous gift in both hands, going back into the house and placing his charming toy in his crib. In a moment of serendipitous insight, however, the young boy later imagines a new kind of potential for the tortoise. "Indeed," he says, "alive you shall be a charm against baneful witchcraft; and if you die, your singing shall be beautiful." Impetuously he cuts off its limbs, scoops out its marrow, and fastens seven strings to it making of it the first lyre with which he sings of Zeus, of love, of his adventures, and of his dreams of conquest. As Hermes sings of all these, however, his heart turns to other dreams prompting him to place the hollow shell back in his sacred cradle, leave his dwelling, and search for a place, where, crying over the loss of his tortoise, he might ponder the capricious trickery of his heart. 130 
